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SILAVANTA SUTTA
’ OR

Discourse on dhamma concerning full accomplishment
of morality

FOREWORD

It would appezar appropriate and proper to
regard the Silavanta Sutta Dhamma as A
standardized Rule of Procedure to be invariably
practised by thosc who are either meditatiog
or are inclined to take up meditation practice
with seriousness of purpose for the attainment
of Mugga-Phala-Nibbina.

The reason being ihat in this Sutta, it has
been fully and precisely preached that an
ordinary worldling accomplished with the virtues
of morality will undoubtedly become a Sotipanna,
if he contemplates with earnest devotion the
nature of Updadanakkhandhas and truly realizes
them as Anicca (1mpermaneance), Dukkna ( suf.
fering ), and Anarta ( Not Self).  In the same
mananer, if a Sotapanna (Stream-Winner) proceeds
with the practice of insight meditation diligently,
realizaticn of the truth of the dhamma will be
achieved which will aelevate himm onto the stage
of Sagadigami. The Once-Returner ( Sagidagami )
will again move up to the next stage as a

IF'. B
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FOREWORD

Non-Returner (Anagami) if he continues to go
on with the practice of insight meditation with
all heart and soul. Then again, an Anagami
continuing the practice of meditation with
proper mindfulness will, if true realization 1s
developed, become an Arahat. Hence, 1t 1is
obvious that one cannot even aspire to become
a Sotipanna 1! the procedure or guideline as
stated is not strictly adhered to. More sigal-
ficantly, 1f morality or rule of conduct 1s not
properly observed, or, even with the {ull
accomplishinent of morality, if no contemplation
is made with mudiulness o the conspicuous
Upadinakkhandhas at  the oinent of seeing,
hearing, #te, or, 1 there i1s no knowing of the
fact oi awarencss that they are 1n reality
Anicca, Dukkha aisd Anattu, the stage of Sotapanna
cannot pussibly be reached.

The salicnt ieature herein emphasized is
to noie wilth constant mindfulness on the reality
oi the matuie of [five Upadanakkhandhas by which
the tiuth of the dhamma with the chiracte-
ristics of Anicca, Dukkha and Anatta will be
distinctly known leading to insight-wisdom of
of varying degrees,

Mention has been made in this Sutta that
1f bent upon contemplating the dhamma with
an all out endeavour, a person should first of
all, be accomplished with Sila Visuddhi ( purified
conduct), which out of the seven kinds of

1



FOREWORD

Visuddhi, is initially the fundamental requisite
for the purpose of insight meditation.

The light has been shown in this Sutta by
way of imparting knowledge relating to the
erroneous concept which goes to say 1 cofi-
tradiction as: "It is not at all necessary to
meditate and contemplate since Anicca, Dukhha
Anatta have been known to us. It would be
sheer misery if contemplation 1s made, and only
if the mind is given respite without resorting
to contemplation, mental peace and tranquility
can be achieved.” ‘The elucidation given by
the author 1in gsespect of such an Irraticnal
concept as being deiinitely wrong amounts to
giving a firm ruling io cossonance witn the
noble wish of the Blessed One. The decigion
given is a dire mnecessity particularly atv zihe
present day as ibere has been a number of
dissentient views entertained by different sects
that had spiung up from the time immediately
after ihe conclusion of the Third Great Buddhist
Council — Sangdyana. VFor lack of such a ruling
in the distant past, Ashin Mahimoeggliputtatissa
Thera had, at that time, preached the great
Katha Vutthu Dhamma eradicating Miccha-dittii
of all sorts, such as, the doctrine of Iadividuality
or the like which was deep 1n the heretical
view of Atta, etc. In those old days however,
no false beliets hkad appeared that prohibited
the method of practising the Noble Eightiold

I



FOREWORD

Path and the practices connected with the
Samatha.Vipassana. Now that false doctrines
have gone to the extent of prohibiting or
preventing the practical exercise of meditation
on the lines of the Noble Eightfold Path.
Hence, if such heresies cannot be deterred or
nmpped in the bud, the three divisions of Sdsana,
namely,Pariyati (pursuit of scriptural knowledge),
Patipati ( Practical exercise of Vipassani medi-
tation ) and Pativeda ( Insight Knowledge leading
to Magga-Phaia) may soon be faded out.

As contained in its original teachings, Sila-
vanta Sutta reveals, in particular, the right
methnd of practical meditation and is preven-
ting the springing.-up of these false beliefs and
hereticzl concspts This Sutta Dhamma eX-
pounded and written by the Venerable Mahjsl
Sayadaw will no doubt prove to be an asset to
those who are honestly desirous of following
the true and Noble Path leading to Magga-Phala-
Nibbina,

The Discourse on Silavanta Sutta is the
Dhamma that was origipally delivered by the
Venerable Ashin Sariputtara, the First Apostle
of the Lord Buddha in response to the query
made by the Venerable Ashin Kothika, an emi-
nent Thera endowed with the special knowledge
of Patisambhidhi to enable such noble-minded
people to distinguish beutween right and wrong.
The Sutta Dhamma is now e¢lucidated and pre-

N



FOREWORD

sented by the Venerabie Mahisi Sayidaw adorned
with beautiful expressions couched in pithy,
simple and easy language.

In especial, the peculiar feature of this Sutta
is the strikingly rare revelation of the noble
and distinctive qualities inherent in a Sotapanna.
This would not enly benefit yogis in many ways
but will make it poessible for them to measure
up the degre: of their own respective spiritual
attainments and reject any failible misgiviugs
one might have 1nadvertent!y entertained. This
is, indeed, a blessing. Moreover, 3t 1s a3 magni-
ficient exposition of the practical Dhamma 1n
accord with the Miha Satipsithana Sutta, relating
to the basic exercise ot contemplatng the inani-
festations o! the Five Upidanakknandhds, aggregates
of clinging or grasping; tie deveiopment of
mental consciousness of the marks of anricca and
dukkha: the Law of Dependent Origination; the
behaviour ¢t ripa seen realistically thirough mind’s
eye; the doctrine of aratta; cause for appearance
of sense of cravings and the way to eradicate
craving instincts by means of insight-wisdom
achieved through the practice ot Vipassani; and
how, with the application of right concentration
and mindfulness, Sotapanna and higher stages
of progressive insight can ba achisved. Briefly
put, this Sutta inspiringly discloses the undoubted
reliability ot the Method ¢t Mindfulness contem-
plation on the phenomena of the Five Upadi-

O



FOREWORD

nakkhandhas for the dramatic achievement of the
different stages of insight-wisdom upto Arahatia.
Magga-Phala after having cquipped oneself with
the purity of good conduct or morality.

Furthermors, a variety of strength of a saintly
Arahat have besn vividly described, e.g, as to
what kind of mental disposition he is endowed
with: how his physical behaviour can be judged,;
and how he is devoid ¢f dsavas, depravities of
the mind. An Arahat who has automatically
swept away all nivaranas, obstructions in the way
leading (o higher cousrticusness and insight
wisdoin, aiways TFoinalns mentally alert. The
revelation of such noble attribuies of an Arahat
1s really infurmative and interesting. ‘The guid-
ing principles mentiocaed 1n this book are authori-
tative and precious for those who are really
keen 1n practising Vipassana meditation.

May you all be abie to inexorably contem-
pilaie on the right liaes or Vipassana meditation
in the present existencs ioresceing the unavoida-
bie perils and miseries that lie ahead in the
incessant rounds of life existence, Sumsard, and
expeditiously attain spiritual enlightenment lead-
ing to the blissful state of Nibbjna,

Min Swe
(Min Kyaw Thu)
SECKEIARY
Buddha Sisana Nuggaha Organization

Mahisi Sisana Yeikths




A DISCOURSE ON SILAVANTA SUTTA

PART 1

(Delivered by the Venerable Mahasi Sayadaw on the
14th. Waning of Tabodwe, 1928 B.E.)

o o 0 TSP 248, oL Vo PR PRI

My discourse today wiil he an exposition on
Silavanta Suita of Khaadhavagga in >amyutta
Nikiya to which Silavanta Sutta is compizmen-
tary. In speaking of the one, the other will
be relevant.

INTRODUCTION

Oace Sariputtara Thera and Maha Kofthika
Thera were spending their days tagether inder
the tulelage of Buddha residing in Micadavana
monastery or [)eer Park at Isipatinn tn Baraaasi,
Siartpuftari is too well.known as wpre.cminent
ior wisdom among Baddna’s discipies 1o need
any introduction. Mahi Kotthika i1s I~ss known.
But among Buddna’s #0 senior discipies he was
unrivalled in the knowledge of dialectics or
Patisambhida-idna for which he also gaiaed
pre-eminence,

Patisambhidi is an analytical or diaicctical
science which generally speaking, investigates
into the meaning and purport or wao'd  gised In
the scriptural texts wiih a view t{o accuracy.

F. 1 1



A DISCOURSE ON SILAVANTA SUTTA

There are four divisions of this science, Viz,
(1) Attha patisambhida, which enables a S.tudent
of ih. Dhamma to get at the true meanings ot
the words threugh proper etymoiogical analysis.
(2 Diamme patisambhidd, which enables him to
undersiand thne text properly, (3) Niruiti pati.
sambhidd, woich teaches him the method of gram.
matical or syniactical dnalysis and (%) fat.
bhana patisumbhidu which endows him  with faci.
lity in the appreciation of literary compositious
or disputations, All Aiahats are deemed to be
proficient in this kauowledge; but Mahi Kotthika
was an olitsiandieg scholdar in this respact.  So
Buddha deciared him as the first and ioremost
among the Arshats c¢Xcelling in Patisambhidj
nina.

The «wo Theras took up residence in a rectan-
gular brick building, called Catusala, waich
enclosed on opin yard in the middle of which
there was a well.

vtAitA KOJTHILA"S QUESTIUN

Once Maha Kotthika, having spent the whule
day in ecstatic meditation, rose from the jhanic
trance, approacued Sariputtari, and broke into
a frie..diy conversation with the jatter to whom
he put the followiug question,

Friend Sariputtara! How should a Bhik.
khu, accomplisned in morality, devote him-
self wisely and well 10 the pracrice of the
Dhamma ?




MAHX KOTTHIKA'S QUESTION

First we must understand what a Bhikkhu is.
He 1s defined as one who foreseeing the dangers
of the round of existence cailed Sumsard, strives
after emancipation from it, When a layman seeks
admission into the Oider he makes the 1equest
that he be ordained 1m order that he may
become liberated from this samsard, But what
is this samsard?

All sensutions arising from the six bases of
eye, edr, nose, tongue, body and mind cause
dukkha, sufferiug or misery. RBut under the
spell of avijji or delusion, an individual regards
them as pleasurable and become atiached to
them, encouragiug fanhd, craving, to arise. It
then makes it cling 1o the sense-gbject when
updidana operates, Then the towamvir-te, avijjd,
tapnhu and upddans conspire togother (o create the
round of kilesa, defilement of the mind. Once
under the inljuence of desire, a forw of kilesd,
a man becomes blind to everything :xcept the
fulfiltuent of his desire which works up kamma,
action that causes new beconuug, fins 1s e
or bhava which ariscs ovut of the asihes of the
past cXistences, But 1n the c¢ourse of life a
being is liabie to become old and sick snd finally
death overtakes him with soitow, lamentation,
suffering, etc., attendant upon 1t. ‘Thnese are
tne results of actions or kamma that I have spuken
of and they are calied vipaka, Now we have
the three rounds of Ailesa vatta, kamma vatta and

3



A DISCOURSE ON SILAVANTA SUTTA

vipaka vatta and these three constitute the rounds
of rebirths called samsara.

THE RCUND OF SUFFERING

Samsard is the most frightening. An indivi-
dual gets born and then dies to be reborn and
to die again ad infinitum till the world ends.
But there is no way of knowing when it will
end, for, existence has no end nor beginning.
Having been born, a man grows up into an adult,
full of knowledge and experiecnce. Then he dies
and gets conceived in the womb of a young
woman. Looked at from his past existence that
young woman who is going to be his mother
mignt be about the age of his grand daughter.
What an irony of fate; Albeit he has to ges-
tate in his mother’s woinb, bereft of intelligence
and capability that he acquired in his previous
existence, at least till he sees the light of day
and lives through the first year of life. Gra-
duaily he grows into a man. Life, however, is
hard for him, for he has to work with the sweat
of his brow for the basic neocessities of food,
clothing and shelter. During his struggle he
may suddenly fall sick. This is dukkha for him.
In the struggle for existence he may be victi-
mized by his rivals. This is another dukkha.
Here, dukkhas visit him when he is unable to
attain what he cherishes, and eventually old
age overtakes him. Then comes illness which

i



THE ROUND OF SUFFERING

brings his life to an end. In this way dukkha
prevails.

The same dukkha is more conspicants in th:
animal world. Anumnals rarely die o: naturai
death. Chickens, ducks, cattle, pigs and ihe like
are kilied for human consumption. 7The ici of
beeves is far more heart-breaking. They first
render service to humanity as beast of buarden
to become meat in the end. Life in the jungle
1s also not secure, to say the least, for animais,
for, there the weak is also meat for the sirong.
Besides animals there are otlirr beings that
haunt the abodes oi suffering cailed dpaya and
naraka of the mether worlds., There are aiso
beings of the peta-world and of the asuras
(who are usually described as fallen angels).
There suffering i1s at its height, Those fortunaie
enough to be reborn in this hutnan world consider
that they have nothing to do wiih thuse 1 the
abodes of sutfering. But consider 1t wisely.
If humains do not believe in Kamma, Kamma-
result, Kusala (whoicsome actwons ) and Adkusila
(unwholesomne aciitons) they wou ' certa:aly be
free to do evii ar wili. It 1s peuple like them
who rush in to get a place for themselves 1n
any of the abodes of suffering.

One may say that one can find happivess in
the world of devas (deities). But there too
one may find cauase (0o b2 sad when one Cauiot
get what one desires. When a deva dies with

O
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unfulfilled desires, he may have unwholesome
thoughts as be dies, and such thought may
drag him down to the nether worlds. If fortunate
he may, perhaps, get reborn in a better world
like the world of the humans; but still he
cannot escape suffering due to ageing, disease
and death. Such will be his lot for many an
uncountable existence: and if he fails to practise
vipassana, he may repeat falling into this lot
for eons to come; wandering endlessly in the
samsara. This is said not in a blind faith in
the doctiine of rebirth, but in deference to the
law of cause and effect as shown by paticca.
samuppada, the law of Dependent Origination.
If one truly studies the cause and the result
of actions, one may come to the realization
that the round of rebirth is suffering indeed.
It is because of this realization that a lay man
enters the Order with a mind to get emancipated
from woes and miseries of samsara.

When one becomes a bhikhhu, one is required
to practise sila, morality. A newly-ordained
monk is held to be pure and innocent for at
this stage no opportunity can arise to pollute
his mind. His verbal or physical behaviour is
usually sound. It will be well if he tries
to maintain this state of innocence by establi-
shing himself in Sila by observing precepts and
other codes of ecclesiastical conduct. Once in
a while he might come to think that he has

6



SARIPUTTARA THERA’S ANSWER

failed in the observance, in which case he should
make a confession and get instructions from
his superiors for moral rehabilitation. Then he
will be absolved from all blame and his Sila
remain unblemished. If he is thus accomplished
in morality, what shall he do next to show his
devotion to the dhamma? That is the question
posed by Mahi Kotthika.

In the introduction I have made a reference to
Sutavanta sutta. In that sutta too Mahi kotthika
asked how a bhikkhu, accomplished 1n learning,
should devote himself to the dhamma. Taking
these suttas together, it may be asked: How
should a bhikkhu, accomplished in Morality
and knowledge, devote himseit to 1the practice of
dhamma? FIor the present discourse, I shall
deal with the first part of the question relating
to a bhikkhu accomplished in morality.

SARIPUTTARA THERA’S ANSWER

This question is answered by Sariputtara in
the following manner.

Friend Kotthika! A bhikkhu accomplished
in morality, should bend his mind wisely
to the tive upadanakkhandha, aggregates of
clinging., He should observe them as
impermanent and unsatisfactory, like unto
a disease or a canker or a thorn in the
side. They are maleficient. They afilict
one like ague. They behave like strangers.
They tend to dissolution. They are void.

(]



A DISCOURSE ON SILAVANTA SUTTA

They are non-ego. With this correct mind-
fulness a bhikkhu must meditate on the five

aggregates of clinging.

These I1 ways of looking at the aggregates
of clinging as expounded here by Sariputtara
agrees with the teaching of Buddha in Jhana
sutta, First, however, the aggregates now
mentioned need be properly understood. There
are four aggregates, namely, kamupadana, clinging
to sensuous objects, ditthupadana, clinging to
wrong views, silabattupadana, clinging to wrong
teligious practices and attavadupadana, clinging
ro the idea of self or ego.

In the world of the senses, sensations
are created by sense.objects coming into
contact with the six sense-bases. The result
is the growth of attachment. It is the work
of Tunhi, craving. The other three modes of
clinging arise from wrong views. Of the three,
the basic 18 attavadupadana which recognizes
the five aguregates of mind and matter as self
and permanence. The second type, silabattu-
padana goes contrary to the practice of the
Noble Eightfold Path. For details please study
he seventh chapter in the second part of my
discourse on Paticcasamuppada. The last type,
ditthupadana,, relates to the faise religious
ideas which negate the law of kamma and its
results. All these four Upadanas in the final
analysis boil down to craving and wrong views.



TWO MAIN UPADANAS

TWO MAIN UPAANAS

Thus craving and wrong views form the two
main types of clinging to ihe Khandhas, the
five aggregates of mind and matter., When Ripa
or form, the object that we see appears on the
eye-Dasis, we say that we see. We then assert
that the eye-object, ithe eye-basis and the form
are all tangible, being the product of a living
personality. the eye is living, the object is
living and the physical ovody that sees and
recognizes the object 1s living., It gives up
the impressiwon of the existence of "'’ So everyone
of us says, ‘1 sce.” Lhveryune of us clings to
that *“{”’. To test yourself whether clinging
to the ““I” or self eikisis, please ask yourself
the simple question, ** Whom do you love best ?”

SELE-LUVE

This question was answeiced 1n the time of
king Pasenadl Kosala. The story goes like this.

Maliikda was a fiower-giri., One day she met
Budaha on her way to tne garden. Moved by
taith, snc olilcred soaie Cakes w the KEnligh-
tened One, wino told iner that because of nr
meriorious deed she would pecome a queen.
At tiait tims king Pdasenadi was lleeing his kin-
dom for naving lost hs batile with King Ajiia-
sattu, DYy Ccaauce ne drrived at the flower-garden
and was recotved by Mallika who cared for him
well. When peace was restored ne made her
his queen.
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Not being a courtier like others in the palace,
Queen Mallika was lonely. Knowing this the
king asked her a question in the fond hope that
her appropriate reply would justify his showering
more favours on her. ‘Do you’” he asked, ‘‘have
any whom you love more than you love me 2"

Queen Mallika thought to herself, “No doubt
the king wants a negative reply signifying that
I love him more than I love anyone else. But
I cannot tell him lies just to please him.”

So she said, “Your Majesty. I love myself
bestt 1 have none whom I love more than

I love myself.”

This failed to please the King. So Queen
Mallika posed the same question that the King
posed to the King himself. “Do you, she said,
“have anybody whom you love more than you
love yourself ?”’

The King had to admit that he had none.

Next day the King related what passed be.

tween him and his Queen to Buddha who then
told him thus.

“Go forth to all the points of the compass
and find one who loves others more than one
loves oneself. You shall find none. Since all
sentient beings love their own selves, one should
be wary of doing harm to others.”

10
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This incident shows that clinging created by
craving grows in magnitude when one’s self is
involved. I am citing this example just to refute
the claims of those who maintained that as they
had realized the knowledge the three marks of
anicca, dukkha and anatta, they had cuat off all
clinging to the aggragates of the khandhas. My
point is that they still love themselves the best.

The five khandhas are also called the five
upidinakkhandhas because whsn ripakkhandha is
involved, all other khanihas get involved. The
eye i3 a senss-organ belonging to ripakkhandha.
Whaen it sees, veduni, sensation, saiad, perception,
sankhdra, meatal formation and viinana, conscious-
ness are involved. When wupadinakkhandnas arise
one is 1ad to think that what one sees beslongs
to one who sees and says: FLtam mama (This 13
mine). Then one becomes grasping. And this
is tanhd. When one asserts that his ego, I,
exists, this assertion arises out of the concept

of atta or seif. This amounts to clinging to
the wrong views or dighi,

FIVE AGGREGATBS OF CLINGING

There are five aggragates of clinging, namely,
( 1) riapupadanakkhandha the aggregate of clinging
to material body, ( 2) vedanupddanakkhandha, the
aggregate of clinging to feeling, (3) sannu.
padanakkhandha, the aggregate of clinging to per-
ception, (4 ) sankharupidainakkhandha, the aggre-
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A DISCOURSE ON SILAVANTA SUTTA

cale of clinging to mental formations and (6)
»mrzanupudanakkhandha the aggregate of clinging

{0 COn&Clousness.

Vou need not go anywhere 1n search of these
aygregates. They are within you !

CLINGING 10 VISIBLE UBJECTS

Ruapupddanakkhandha arises at the time of secing
when the eye-basis and the eye-object meet. Ripa
or form produced as a resuit of that contact
inay appear to he aggreeable or disaggreeable,
produciny pieasure or uisplieasurs.  Such feelings
that arise coustitute vedanupadanakkhandha., The
ripa hat has been seen is 1mmedlately recoliec-
te(j* W Geil peld c:eptlon occurs. It constiiur. S Sdhnhis
padanakkhandna, tt 1s foilowea in «ts wake by
weintal {ormnations which exert to forui or create
the pheaninenon of seeing. They are collecuy ely
know:n as Sankharupcdanakkhandha, In pe end
eye-consciousness arises and it 1s caijed viyjianu.
pidunakkhandha.

As you tail to note seeing the object with
reference to the three warks of anicca, dukkha asd
anetfa, y..u might 1aiss reality and think ihat
matter, teeling, perception, mental :ormations
and consclousness are yourself or yours, Hipghly
pleased with this 1dea of self, you cij: g to  it.
This view 01 sc¢lf brings dbout the rise of ranha,
As clinging 1s thus worked Up, the indwvidual

tries to do things for the satistactions of desires

12



CLINGING TO VISIBLE OBJECTS

that arise in him. While bowing to these desires
he, happens to resort to actions which may be
wholesome or unwholesome. When these actions
are good, he may be transported to superior
abodes. in the planes of existence; but if they
are bad, he may go down to the nether worlds.
Whatever be the case, he will be oppressed with
suffering throughout the rounds of existence.

Clinging will subside each time seeing is
recollected with mindfulness. In Satipatthana
sutta this method of establishing mindfuiness
1s mentioned. It says: Gacchanto-vi gacchamiti
(know that you go when you go). Note the four
postures of walking, sitting, standing and lying
down just as they take place. Know that you
are bending yourself as you bend and stretching
yourself as you stretch. Note every physical beha-
viour which occurs. When your power:ofycon-
centration gets devsloped, you will come to
realize that in the act of seeing the eye and
the object are quite distinct, and so are the
eye-consciousness and the mind-consciousness,
These phenomena aiise together in pairs and
get dissolved together. Whatéever comes up
anew passes infto dissolution. ‘This transcience
spells dukkha, What one actually sees is not
atta or self. It is only the manifestation of a
phenomenon.This way of thinking dispels the
sense of clinging or attachment; and once this
attachment is severed, no new becoming or
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A DISCOURSE ONT SILAVANTA SUTTA

rebirth can arise. For that particular i1nstant
when one is meditating in this manner suffering
ceases. This means that Nibbana has been achiev-
ed albeit for a brief moment. When insight-
knowledge becomes strengthened by constant
practice of meditation, the round of7isuffering
will be brought to a standstill by dint of the
application of the principles of the Noble Path
to Vipassani clinging to sound objects.

The same remarks apply to clinging to objects
that can be heard.

The ear-basis and the sound conspire together

to create a sound object which falls under ripu.
paddnakkhandha,

Then clinging arises; and on account of this
clinging to the material object, pleasurable or

unpleasurable feelings arise. They constitute
vedanupadanakkhandha,

Then perception of the souad occurs and
remembrance or recollection takes place. It is
grouped under sannupadinakkhandha,

After this stage sankharupidanakkhandha,clinging
to mental formations arise.

As consciousness is finally established, it is
grouped under viddianupadarnakkhandha,

Every time you hear a thing, note these aggre-
gates of clinging with mindfulness and as you

note them constantly, attachment will bscome
severed.

14




CLINGING TO TBSTE OBJECTS

CLINGING TO SMELL OBJECTS

Every time you smell, meditate on the nose.
basis and the smell-object as rupupadanakkhandha.

When you get the smell and feel pleasaut or

unpleasant because of it, note that vedanupdada.
nakkhandha has arisen.

When you get the smell and recollect it, note
that sannupidanakkhandha 1is being brougnt into

play.

Note that mental formations or volitional
activities excite clinging. Note them also as
sankhdarupadanakkhandha.

Note the arising of consciousness of the smell
that you get: it constitutes vifiAupddanukkhandha.

CLINGING TO TASTEB OBJECTS

Here too, meditate on the tongue-basis and
the taste.object which give rise to rapudanakkhan.
dha,

As you note the taste as pleasant or unplea-
sant, you are meditating on feeling which con-
stitutes vedanupadanakkhandha,

As you remember the taste, note that as
sannupidanakkhandha and meditate on it.

Clinging to wvolitional activities connected
with the process of tasting counstitutes sankharu.
padanakkhandha,

15



A DISCOURSE ON SILAVANTA SUTTA

Ultimately eonsciousness of the taste is esta-
blished. Clinging to that consciousness consti.

tutes vifiianupadanakkhandha,

CLINGING TO TANGIBIE OBJECTS

Sense of touch is present everywhere i1n the
body. You touch and know and there the body-
basis lies: and there is not one tiny space in
the body where touch-consciousness is absent.
Sensitivity relates to things both 1nside and
outside the body, which i3 conscious of the pre-
sence of the four primary Dhitus or elements.
It knows hardness or softness, the characteristics
of pathavi, earth element; heat or cold, the charac-
teristic of tejo. fire element or temperature; mo-
tion or resistence ito motion, the characteristic
of vayo, air element or force. Touch-consciousness
is therctore tue most ubiquitous of all forms of
consciousness. When i1t is not taken note of
with due mindtulness, reality muay not be known.
When we see beauty, we recognize it as such
and fcel glad, When we sce ugliness, we feel
repugnant to 1t.  Wheu we hear pleasant sounds,
we say that they are sweet. But jarring sounds
are considered unplcasant. In this manner we
make distinction between pleasure and pain. As
We see, or hedr, or smell, or touch an object,
we IbC{)gﬂiZG 1t as sukha or dukkha’ as the case
may be. But such pleasurc or pain are not real
In the paramajtha or abstra:t seuse of the Abhi-
dhamma. They are merely the results of actions,

16



CLINGING TO TANGIBLE OBJECIS

wholesome  or unwholesome. So they may be
viewed with equanimity for they are merely
concepts or pannaggi, It is only when a medi-
tating yogl notes the phenomenal world with
mindiulness that he can discover reality.
Then he will get the true knowledge of sukha and
dukkha, As he 1is noting vedana, sensation, he
becomes aware of the consciousness oi the touch
and the mind that is conscious of 1t as well as
sankharupadanakkhandha which bends the mind to
that consciousness.

We must be able to note wupddinakkhandha the
moment they arise. if we fail to observe, remems-
ber, recoilect and note the aggregates of clinging,
the 1dea of arta will get the better of us.

So meditate on the body-basis and the tangi.
ble object which go to make rapupadanakkhandha,

"W

- Note the tendencies to cling to pleasant or
unpleasant feelings as vedanupadanakkhandha.

Perceptions of those feelings gives rise to the
emergence of sannapadanakkhandha, which is also
to be noted.

Clinging to volitional activities that produce
contact and its consequences must also be noted
as sankhirupadanakkhandha,

Clinging to consciousness is vianupadanakkhan-
dha which must also be noted likewise.

17



A DISCOURSE ON SILAVANTA SUTTA

Mahisatipatthina Sutta instructs that one must
note going as one goes, standing-as one stands,
sitting as one sitsand lying down as one lies
down. A meditating yog! who has developed
the power of concentration by constant practice
of this methud of meditation will even be able
to become conscious of the will which causes
his movements as he tries to walk. When he
walks, he is setting his namakhandhas (aggregates
of feeling, perception, mental formations and
consciousness) to work. Pleasure of sukkha vedana
arise when he feels delighted with walking. If
he is indifferent about it wupekkhd vedand arises.
If he recollects that he is walking, sannd arises.
If he makes efforts to walk, sankhara, volitional
activities will take place. When greed and anger
get 1nvolued iu the process of walking -- for
instance, when one wants to beat others in the
race, or when one gets frustrated for not being
able to overtake others--the volitional activi-
ties that we are now talking about are more
apparent. If one is conscious that one is taking
a walk, vinnana comes in. If one becomes tired
and stiff or relaxed, cne may be sure that vayo,
element of motion is playing its part. If one
fails to take note of all these phenomena con-
nected with the aggregates of clinging, one
becomes obsessed with afta, 1 am walking”
one might say. “My budy is walking”, one
might think. Now the idea of I and Mine has
gained ground. But a meditator notes the act

18



RISE AND FALL OF THE BELLY

of walking while contemplating the three marks
of anicca, dukkha and anatta which expel all atza.

DEVELOPMENT OF INSIGHT

Insight.knowledge can be gained through the
practice of meditation on walking.

As one goes on takes a walk, the inten-
tion ‘I want torgo arises. It prompts the
element of motion, vayo, which sends out
an. intimation to rapa, matter, that the sub-
ject has willed to go. Then it gets posses-
sion of the entire body of the subject who
is made to move according to instructions.
And this phenomenon 1s called going.

What this exposition suggests 1s that there is
no atta or self that goes. It is not ! who go;
it 1s citta, mind, served and supported by vayo
that causes going. Going is only the machina-
tion of the mind, in its various manifestations,
that urges the element of motion to serve its
will, So it is only a process of arising and
dissolution of citta backed up by vayo, It is,
however, transient and therefore highly unsatis-
factory. It is also unsubstantial.

RISE AND FALL CF THE BELLY

Instructions to note the rise and fall of the
belly are made with a view to let the yogi
know the work of vdyo. When the chest or the

belly is inflated with air or deflated, one clearly

19.



A DISCOURSE ON SILAVANTA SUTTA

feels the rise or fall. In other words, one feels
the body being contacted by vayo and the vayo
itself that makes the contact. It is felt so
clearly and definitely that a non-meditating
yogi could have been led to think that the body
that receives the contact belongs to him. Parti.-
cularly the rising and falling belly is his, so
he thinks. In fact the aggregates of clinging
are persuading him to think so. DBut with a
meditating yogi, whose power of concentration
has developed through the continual practice of
Vipassani, all these phenomena of rising and
falling of the belly denote the actions of the
aggregates of mind and matter. Once this idea
is realized, clinging ceases. It is therefore for
this purpose ot enlightening on the idea of non-
ego that you are being told to note the rising and

falling of your belly or abdomen with the appli-
cation of insight-knowledge.

This meditation exercise is simple and easy.
You need not go at length in search of a mind-
object to dwell your mind oun. It is conducive
to the easy attainment of the powers of con-
centration. In this method of meditation you
first concentrate your mind on the rising belly.
Meanwhile the belly sags and falls. Then you
shift your attention from the rising to the
falling phenomenon. As you have to exert only
the two phenomena taking place in succession,
there will be no occasion for you to overdo

20



CLINGING TO MENTAL OBJECTS

concentration. Your effort to concentrate and
the act of concentration will rema in perfectly
balanced, enabling you to gain the power of
concentration quickly. With its development
you will eventually be able to dissect Namariapa,
the aggregates, into Nama mind and Riapa,
matter. This apalytical knowledge 1s called
Namarapaparicche da-iiana.

When yoir arrive at this stage you may be
aware that, as you are meditating on standing,
the act of standing is quite separate from the
act of noting it. When you meditate on walkiag,
the phenomennn of walking i1s one and that of
noting is another. When you siretcn or bend
your body, you may bes conscious that the
notiag mind aand the noted object are not one
and the same, but that they are two distinct
things. So what is there in this body of inine?
Nothing except Nama and Rapu. There 1s no
living substance in it. [f you continue practising
insight-meditation in this maaner, you will
come to the realities of the three marks of
Anicca, Dukkha and Anaita.

CLINGING TO MENTAL OBIJBLTS

The process of thinking-knowing, as we say
in Burmese reiating to mental activity, 1s {thne
most extensive. When one is awake one begins
to think or ideate. The seat of consciousness is in
the physical body. ' ' ) "

® - - !
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A DiSCOURSE ON SILAVANTA - SUTTA

corporeal frame. When one thinks of pleasant
things, one feels happy. This happiness 1s
sukha vedani. When one thinks of unpleasant
things, one feels dukkha vedana which means
sadness. At titnes one may feel indifferent to
all what one is thinking about. Then upekkba
vedana atises. But it is not so conspicuous as
Vitakka, Vicara, Lobho, Mana, Saddha and Jdati.
Vitakka is the initial application of the mind and
its function is to direct the mind to its object.
Vicira is sustained application whose function is
to enable the mind to councentrate cn the object.
Lobha and other qualities of the mind need no
explanaiion 4s they are fairly commonly met
with when we talk about the dhamma. They
all belong the category of 52 cetasikas, mental
properties, under which comes the least mnotice-
able upekkha. But if you are mindful you can
noilce it. When one’s attention is directed to
an object, one may perceive it and that percep-
tiou, sanna, 1s also very conspicuous. Then
one may make efforts to bring the process of
mind-consclousness to completion through the
exercise of mental tormations or volitional
activities, We now have Sankhira which also
18 quite conspicuous, It prompts the subject to
do things. Because of it things come into
being. We speak, we work, we sit we stand,
we bend or suretch our bodies as dictated by
Sankhara, Barring Vedana and Sannd, the rest
of cetasikas, 9V im number, are easily noticeable,
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CLINGING TO MRENTAL OBJECTS

All behaviours of the mind, speech and action are
sankhdra and so are all sense.objects and mind-

consciousness. They can be obsetrved and
known.

If one fails to note the object at the instant
ideation accurs, the reality of the law of imper-
manence of conditioned things can be missed
and one will be led to think that aggregates
of clinging to sensations denote self or ego
and that all mental formations and their attri-
butes belong to that self or ego.

Clinging to material quality, wherein lies
mind-conscicusness when ideation takes place,
is Rapupadanakkhandha.

When ideation causes pain or pleasure, Veda-
nupadanakkhandha arises. When perception takes
place in the process of ideation, Sannupadarak-
khandha arises.

Volitional activities that exert in the process
of ideation constitute Sankharupadanakkhandha.

Mind-consciousness gives rise to Vinnanupa.
danakkhandha.

Summarising all that has been said, the
following points are worthy of note,

A bhikkhu accomplished in morality and
knowledge must practise mindfulness with
regard to the five Upadanakkhandhas,aggregates
of clinging t{o matter, feeling, perception,
mental formations and consciousness,
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Clinging gives impetus to the idea of
self that suggests the existence of J or
Mine,

Ali manner of clinging may be classified
into two main classes of Diyht, wrong
views, and Taphd, craving.

The five aggregates of mind and matter,
Khandhas, are to be noted with mindfulness
with a view to enjoy the benefits of the
realization of a state where there is no
clinging.

Now before concluding this part of the
discourse, a word about ihe msethod of noting
or meditating with reference to mind-objects.
As you contemplate the rise and fall of your
belly your mind may strayinto objects extraneous
to the subjscts of meditation. Note them every
time your mind strays into them. You will
nave the experience of encountering such mental
behaviours or activities as desire, satisfaction,
delight, aonger dejection, hatred, repugnance,
fear, shame, pity, faith, sorrow and so forth, as
you mentally watch the movements of your bslly.
When wudayabbaya-fiana, knowledge of the rise and
fall of aggregates, and bhanga-iidna, Knowledge
of dissolution, get developed in the course of
meditation, you will come to understand the

nature of the aggregates of mind, and your
meditation will become facile.
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MEDITATION ON ANICCA

Remember that all upadanakkhandhas are within
you and that you need not look for them else-
where. ‘

When you note the phenomenal world, you
are to note it correctly; that is, you must apply
right mindfulness to the practice of meditation.
It means that yon must contemplate the three
marks of anicca, dukkha and anatia,

MEDITATION ON ANICCA

As a yogi's power of concentration gets deve-
loped with constant practice of Vipassani, he
will gain a personal knowledge about the rising
and passing away of the mind-consciousness and
the mind-object. He will be able to recognize
the noting mind and the noted object. This will
make him convinced of the reality of anicca;
and when anicca is known, dukkha and anatta will

also be known.

The commentaries say that there are three
stages in the realization of the knowledge of
anicca,

(1) First one understands what anicca is.

(2) Then one gets familiar with the charac-
teristics of anicca.

( 3) Finally one gets possession of insight-
knowledge about anicca,
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ANICCA

Anicca, impermanence, embraces all the five
aggregates of clinging. Your belly or abdomen
becomes inflated as you breathe in and deflated
as you breathe out. You note them. You sit,
you touch, you see, you hear and you think.
Note thern also. You feel hot or painful. You
must no! relax noting that feeling. As your
power of concentration gains strength, you will

personally come to understand that all khandhas,
agpregates, are in a state of fiux, now arising,
now dissolving. Now you see anicca in action,

ITS CHAKACIEKISTICS

Commentaries say that the arising and passing
away of the noting mind and its object are the
characteristics of anicca. Things which were
neither liere nor there before come into being
and at the next moment they cease to be. What-
ever arises anew gets dissolved into the past.
A meditating yogi gains personal knowledge
about the origination and dissolution of the
phenomenai world. Unmindful persons are not
aware of them. They think that the *“1”
who has been in existence long before, has been
seeing or hearing things that have also been
existing long before. They fail to recognize the
dissolution.

When a yogi reaches the stage of the know-
ledge of dissolution, udayabbaya-iiana, he becomes
fully aware of the state of flux which is so
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INSIGHT INTO ANICCA

sharply focussed in his mind that he senses that
“becoming’ has poked its head through the mind-
door to be snuffed out like a flame instantly
so sonn as it appears. When lightning flashes,
the flash disappears as soon as it has appeared.
Such transience is the characteristic of anicca,

INSIGHT INTO ANICCA

When characteristics of anicca are understood,
a yogi may be said to have attained anicca-
nupassand-iiana, insight into the character of imper-
manency. When you come to understand the
state of flux mentioned earlier, you may be sure
that you have reached the stage of wisdom.

This realization i1s attained not through lear.-
ning the texts, but through practical experience
gained at the moment of noting things with
mindfulness.

One should, 1n obedience to Sjariputitarai’s
instruction, devote one’s attention with right

mindfulness to the impermanent nature of tihe
five aggregates of clinging.

May the audience who have listened to this
discourse with respectful attention know cor-
rectly the state of anicca, so that the five aggre-
gates of clinging can be discarded, enabling
them to gain enlightenment in insight. knowledge
and knowledge of the Path which paye iu
to Nibbana where all sufferings ces ,e\w e
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PART II

(Delivered on ‘the Full Moon day of Taboung,
1328 B.E.)

In my last lecture I mentioned Sariputtara’s
admonition that a Bhikkhu, accomplished in
knowledge or wisdom, should also devote his
attention to meditation on the five aggregates
of clinging. It is but meet tbat morality be
strengthened by knowledge, for, at times, a yogi
might have the occasion to meditate without
the benefit of a teacher.

KNOWLEDGE EEFINEBD

Visuddha Magga says that a yogi in search
of insight-knowledge would do well if he is well
versed in the knowledge about kkandhas, aggre-
gates of mind and matter, aydtanas, sense-bases,
dhatus, elements, indriyas, organs of the senses,
sacca, Truth and Paticcasamuppada, Law of Depen-
dent Origination, for, this knowledge will stand
him in good stead in the determination of what
is right or what is wrong in case confusion
arises regarding the practical application of the
Dbhamma to his exercises in mind.culture.

Those who practise meditation under the
proper supervision of instructors acting as “'guide,
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KNOWLEDGE DEFINED

philosopher and friend’’, will undoubtedly gain a
fundamental knowledge about the fact that all
compound things are made up -of mind and
matter, that all Dhammas relate to cause and
effect, that the phenomental world is subject
to the law of Anicca, that the truth of suffering
Dukkha sacca, and of the cause of suffering,
Samudaya sacca, can be discovered within our
physical bodies and that the realization of the
truth about liberation, Nirodha sacca and the
truth about the Path, Magga sacca, can be achieved
on contemplation of the nature Dukkha and
Sdamudaya. QOne who posseses elementary know-
ledge may be regarded as well-equipped for the
attainment of insight.

Once the king of Devas requested Buddha to
expound the dhamma in the most concise manner
so that he can readily understand it and reach
Nibbang where all sufferings cease. Buddha
gave him the following piece of advice.

O King of devas! Ilf in my sdsani, a
bhikkhu realizes that it is wrong to adhere
to the idea that this world of conditioned
things 1is permanent, satisfactory and
substantial, he is deemed to have gained
the higher knowledge of the dhamma.

This, briefly, is what knowledge means 1n
the present coniext. If the meditating yogi
knows the three marks of Aanicca, etc., our
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purpose is served. To try to know them, is in
essence, the task of the practice of mindfulness-

towards all phenomenal world. This is in
agreement with what has been laid down in
Mahasatipatthana Sutta. There Abhinna paiiiia is
defined as follows: |

Abhinna pafiia meass higher knowledge
that directs one to understanding all that
there is to understand relating to the
nature and characteristics of the aggregates
of mind and matter.

It means knowledge directed to Upadanak-
khandhas which are to be noted with mindfuiness.
Patting it simply, one must note seeing as one
sees and hearing as one hears. Eventually one’s
power of concentration will get strengthened
with the result that one will come to know the
characteristics of Namaridpa. When you concen-
trate on hotness, you will know the characte-
ristics of hotness. But here you must remember
that hotness is one thing and the mind that
notes i1t 18 another. [f you can distinguish
the matter denoted by its hotness from the mind

that takes note of it, you should have gained
Namarapapariccheda fidna.

As your power of concentration gets streng-
thened furthermore, you will come to realize that
you see because you have eyes to see, and that
your body bends because there is the will that
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INSIGHT CANNOT BEYGATNED THROUGH -MERE LBARNING

dictates it to bend. Now you have come to
know the cause and the effect. This knowledge
about cause 'and effect is Paccayapariggaha iiana.
When these two rianas of Namaripapariccheda and

Paccayapariggahana arise in unison- we say that
Abhinna panna is revealed.

INSIGHT CANNOT BE GAINED THROUGH
MERE LEARNING

It has been shown that Abhinna is higher or
supreme knowledge. According to the commentari-
es on Visuddhi Magga, there are other kinds of
knowledge called Sutamaya, knowledge gained
through learning from information supplied by
others, Cintamaya, -knowledge gained through the
process of thinking or reasoning, Bhavanimaya,
the knowledge gained through the exercise of mind-
development, and abhinna panna, knowledge gained
through the acquisition of supreme wisdom. The
nature of Namaripa is known by learning what
others teach us. This is Sutamaya. Then we
think deeper into it Bhavanamaya going through
mental exercises. But Abhinna panna far transcends
knowledge obtained by such means. A medita-
ting yogl, however, must begin with JSutamaya
knowledge so that he can arrive at Udayabbaya
iana, knowledge of the rise and fall of the
Khardhas, and Bhanga fidna, knowledge of dissolu.
tion. Of this Buddha has this to say.
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A DISCOURSE ON SILAVANTA SUITA

The bhikkhu who has gained wisdom
relating to the nature of conditioned things
will eventudlly coine to realize that all
daammas are subject to the law of Anicca,

To suimmmarize, 1 give below the salient points
relating to the acquisition of Sutamaya rapa 1n
preparation  for the attainment of 1nsignt-
knowledge.

(1) All aggregates of mind and matter are
impermanent, unsatisfactory and ansub-
stantial.

(2) Possession of that knowledge just suftices
for a yogil practising insight-meditatuion.

(3) A meditator should direct his inteliectual
attention to Nama and Rupa which are to
be noted with mindtulness.

(4) A meditator should realize that all dham-
mzs are but manifestations of the imper.
manent and unsatisfactory nature of

things.

DEPENDENT ORIGINATION

The basic knowledge for a meditating yogi
relates to the recognition of the khandhas as
Dukkha sacca, and of tapha, craving, as Samudaya
sacca. Tapha 1s the cause and the khandhas
are the effect. This knowledge is enough ior
a youi practising Vipassana to realize the dhamma.
[i, baving realized it, he kpnows the law of
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cause and effect, he may be regarded as
accomplished ia the knowledge of paticca-
samuppada, the Law of Depeundeat Origination,
which, put briefly, run as follows.

Ye dhamma hetuppabhava,
tesam hetum tathagato aha,
Tesanca yo niredho,

evam vadi mahasamano.

All dhammas proceed from a cause. The
Tathagata reveals the cause and the
cessatiop of that cause. This is the Teaching
of the Great Samauana.

This passage occurs in Sthanada Sutta of
Samyutta Nikaya in extense. There it says:

‘Through avijja, d<lusien, are conditioned
sankharas, rebirth-producing volitions; tbrough
sankharas is conditioned vidiicna, rebirith-iink—
ing consciousness; through vidnana is condi-
tioned namaripa, mind-and-matter; through
namaripa are conditioned salayatana, the six
sense-bases: throuygh salayatana is conditione::
phassa, contict or sunse of touch: through
phassa is conditioned vedand, feeiing; through
vedana is conditioned bhava, the process of
becoming; thiough blava iz conditioned jati,
the process of rebirth; and through jati are
conditioned old age, death, sorrow, lamen-
tation, pain, grief and despair.
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All these causes and effects are shown succinctly
in a few words beginning with “Ye dhamma,”

In the commentaries it has been shown that
thus gatha (stanza) reveals firstly, dukkha sacca;
secondly, samudaya saccd; and lastly nirodha and
magga saccas. Dukkha reveals the cause and samu.
daya the effect. Magga sacca lays down the Path,
and nirodha sacca is the result of treading the
Path. S0 when we speak of the Four Noble
Truths, they embrace the Law of Dependent
Origination and vice versa.

My purpose of gaoing at some length on this
subject is to counter the ciforts of detractors
in their attempts at denoralizing meditators
with their asssveration that one should not prac-
tise insighi{-meditation witiioat the understanding
of their version of the Law ot Dependent Origi-
nation. They base their teaching on Channa
Sutta.

It may e recalled that after Buddha’s Pari.
nibbina, somz monks infiicted Brahma-punish-
ment on Channa Thera who, becoming very much
agitaied, went into meditation under the super-
vision of senior monks. They taught him to
note wiih mindfulness the true nature of the
khandhas, ‘‘Matter’’, they taught him, ‘‘is imper-
manent.” So are feeiing, perception, mental for-
mations and consciousness. Matter is not ‘‘self”
and not substantial. >o are feeling, psrception,
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mental formations and consciousness. But
Channa had previously been so rooted 1n the
concept of “self’”’ that he started reasoning in his
own mind that it would not bes possible fur
accumulations of actions to produce the resuits
of actions if nothing is substantial. This 1s
how clinging to ditthupadina, wrong view of self,
arises in ordinary individuals. The Commentaries

say:

Not accepting the law of causality, Channa
Thera practised meditation: but his weak
insight failed to shake off the idea of seit
giving him the impression that 1if all voli-
tional activities are extirpaied, they would
be rendered void. Thus he became obsessed
with {fear that existence would end with
death. Here as this type ol weak and
ineffectual insight {ails to overcome craving
for self, an ignorant wordling wouid be
highly apprehensive of his self vanishing
away. He wouid therefore reason within
himself: ‘I shall be cut oif from existence!
I shall not come into being again! He
thougt he was about to fall into an abyss.
He was very much like a certain Brahmana
overhearing a thera reciting the Dhamma,.
Once Culanaga 1hera, learned in the [hree
Baskets of the Law, was reciting the three
marks of anicca, etc., in the ground floor
hall of a tower-like monastery built 1a bron-
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ze. An unknown Brahmana who happened
to be listening to the Dhamma at that time
came to the knowledge that all sankharas
are empty and void. Comprehending this, he
felt like one th:oan over an abyss. S0 he
rano past the door ot the monastery and
got to his house where he took his son to
his breast and said, “Son! Having reflected
on the doctrine propounded by Sakyamuni,
I felt like being lost and destroyed !”

Now a word about this comment. It is quite
clear that Channa Thera failed to note namaripa
with mindfulness. Had he done so he would
have concentration developed and been able to
distinguish nama from rapa. Ultimately he would
have discovered the truth about the origination
and dissulution of conditioned things which are
subject to the thiee marks of anicca, etc. But
in his case, his thinking had been so superficial
that he had not watched the flow of the * khan.
dhas with mindfulness., The kind of meditation
that he practised is called Dubbalavipassani or
Pseudo-vipassana which the commentaries speak
oi 10 the story of the Brahmana who fled from
truth. lnsight-meditation conducive to the deve-
lopment of namaripapariccheda iiana and paccaya.
pariggaha ndnu i8 true vipassani, which, in its
initial stage 1is usually called Tarunavipassanj.
S0 it is highly improper for detractors to cite
the example of Channa Thera and mislead yogis
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doing :correct meditational exercises from their
right path by suggesting that vipassani is not
to be practised without a knowledge of Paticca.
samuppada.

A yogi in the habit of meditating on namaripa
acquires the power of concentration and becomes
able to distinguish nama from riapa. He cognizes the
sense-bas¢s and the sense-objects. He compre-
hends volition that prompts actious. He realizes
that failure to note the phenomena results 1n
the upsurgence of craving rendecing him unable
to appreciate reality. 1t drives him to the ful-
filment of nis desires which subsequently produce
actions. Wholesowne actions give wholesome
results and unwholesome actions unwholesome
results, When ail these causal relations are
Known, his conviction 1 ke three marks of
anicca, etc., becomes tiruily estanblished. it would
be pre-sumptuous to say that that conviction can
De gained at one stride without going through
all the stages of developinent of Knowledge.
[f ounc staris witih the basic knowledge and
proceeds step by step to higier knowledge oine
may not gel irowu 1nto covaiusion as CLhanna
'hera Jid, even though one may not ve weli-
grounded in the co:mnpendium of Paticcasamup-
pada philosophy.

it may be noted here ihat Channa Thera,
with all his failings, attained at iong liast to
the fruition of the Path the inoment he heard
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Anandi expound the Law of Dependent Origina-
tion. So even when a meditating yogi is 1ill-
equipped i1n his knowledge of the dhamma, he
will become proticient in it under the guidance
of his teacher in kammathana.

S0 Sariputtara answered Kotthika Thera’s
question in the following manner.

“Friend Kotthika! One who 1s accom-
plished in wisdom should bend his mind
rightly and well to the five aggregates of
clinging as Anicca, Dukkha and Anatta,

Silavanta sutia emphasizes morality while
Sutavanta sutta wisdorn or knowledge Drawing
an inference from theie two sutta , it may be
safely taken that a bhikkhu practising medita-
tion would do better if he 15 accomplished both
in morality and knowledge,

MBDITATING ON RUPA A5 AN AGGREGATE
OF CLINGING

Aggregates of clinging comprise Nama and
Rupa as components. When rupa 1is presented
as a sense-object, it is considered as form or
colour and is translated as suach. When its
intrinsic qualities are to be shown 1t is ginerally
translated to i1ts mearest equivalent as matter.
Visible objects, audible objects, smell «bjects,
taste objects aud tangible objects are ail rapa,
In Khajjaniya sutta of Khandha-vagga it is defined
as follows.
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Kinca bhikkhave rupam vadetha, ruppatiti kho
bhikkhave tasma rupinti vuccati. Kena ruppati.
Sitena pi ruppati; unhenapi ruppiti; jighacchaya-
piruppati; pipasayapi ruppati;, damsa mukasa
vatatapasarisapa sammassenapi ruppati, Ruppuatiti
kho bhikkhave tasmaruppanti vuccati,

O bhikkhus! Why is Ripa so called ? It
is so“called because 1t is liable to changa.
Why does it change? It changes either
because of cold or of heat or of hunger,
or of thirst, or of flea-bite, or of mosquito-
bite, or of exposure to elements, or of
solar radiation, or of snake-bite. As it 1i1s
thus subject to change 1t 1s called Rupa.

The root meaning of Riapa is to change or tg
perish. It changes at the ©bhanga stage
of the three phases of the thoughi-moment,
namely, arising, development and dissolution.
But it does not mean that every type of matter
is perishabie all the time. It changes its
character only when 1t comes 1nto contact with
factors that run counter to its stabiliity.

CHANGE DUE TO COLD

The scriptures cite the instances of changea-
bility of rupa coming into contact with extreme
coid. One of the nether worlds is Lokantariya, so
called bscause it occupies space just beyond this
world. It is so intensely cold that anyone
destined to fall head!ong into it will at once
get frozen. We know this not from practical
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‘experience but from what the texts say. How-
ever I shall try to give you some sordid examples
from life. In Mahimsaka Province in Southwest
India, men die because of falling snow. Mahim-
saka 1s modern Poona, which, 1 am informed,
is very cold due to snow, perhaps, during winter.
It is about 6,000 feet above sea-l:vel. In Burma,
Taunggyi, Mogok and Kyatpyin, 4,000 feet above
sea-level, are also intensely cold. People living
there, if they are insufficiently clothed, die of
cold. It has also come to my knowledge that
old people in the Kayah State usually die of
cold in winter. They are mostly Padaungs;
and among us we used to say winter 1is the
season of death for those indigenous people.

Water and coconut-oil freeze in cold climate,
mostly in central Burma. This proves that
matter changes with temperature. When it is
subject to sudden changes in temperature, it
‘becomes unstable.

CHANGE DUER TO HEAT

The commentaries speak of destruction due
to heat in Avici the lowest of the nether worlds.
In summer we sweat copilously due to heat.
Burns and electric shocks are examples of
suffering due to heat. When you take broth
piping hot, you experience what heat is.
Sweating itself is the result of heat. So matter
undergoes change when subjected to heat.
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CHANGE DUE TO HUNGER AND STARVATION

This change due to hunger and starvation
can be found in the world of petas, departed
spitits unable to get relcased from a state of
suffering. Hunger is most acutely felt in times
of famine in this human world It brings
about change in the stamina of the physical
body. In the world of Asuras, gloomy spirits,
water is unkonown. Kalakancika, an Asura, went
in search of water to slake his thirst. [Ie
found the waters of the Ganges flowing; but
when he got to ihe river the entire expanse of
water turned into a shect of stone-slab. lle
ran about the place the whole night in the fond
hope that he would at feast get a drop of
water to drink, Whnen it dawned, 4 monk in
his daily round for alms-food met him, and
discovering that the poor <pirit was undble to
reach for the wdate: hs sought, be poured it
into his mouth. When 1t was time for the
monk i0 gu Lc isked the thirsty being il he
was satisfied. Rude as he was, the Asura said,
swearing, ‘' Not one drop oi water got into my
mouth. That 1s the truth., If, what | said is
untrue, may I continue to suffer in this Asura-
world.”” This i1s what the s8criptures say. If
you want to gei a personal knowledge about
thirsty conditions, go to villages where water
is scarce. A little distance far off fiom my
native place, Seikkhun village, there is a hamlet
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called Khunnakhaukkon where the story still
runs current of a man who actually died of

thirst.

CHANGE DUE TO INSECT-BITBES ETC.

Everyone, I think, is aware of the effects of
insect-bites. The bitten will feel itchy. His
wound will swell. This i1s because Riapa has
suffered a change. Regarding change brought
about by disease, everyoiue has his own experience.
Change brought about in the physical body by
the work of the sun is quite familiar with
desert-dwellers, There is the siory of a woman
travelling with her child in a desert. One day
she got paitted {rom her companions and she
had to go alone. It was usual for travellers
to travel during the night, resting during the
day under the tents or shelters. As she was
alone and having no shelters, she sat on her
basket carried along with her child. When the
sun was unbearably hot, she was constrained
to sit on the back of her own child for relief.
From this incident comes the Burinese proverb:
“When she cannot help it, a mother {ails to
regard her own child as her ownest own.”

NOT EBVERY RUPA IS BVER-CHANGING

Some imaginative people would like to think
that, as Ripa means ‘‘change’”, what changes is
rupa, and that solidity or hardness, Pathavi,
i1s not rupa, heat, tejo, is not riapa and that
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what one sees is not ripa, They are but
Pannattis or concepts and are not real. Such is
their way of thinkiag, the result of their 1ntel-
lectual exercises. It has come to my knowledge
that a layman teaching kammathina used soO
far as to assert that the material body, the
subject of contemplation is in itself changeable
or perishable, suggesting the futility of OSati-
patthana exercises in mindfulness. This shallow
interpretation stems from 5ot understanding the
commentaries properly. Ripa changes; but it
is not changing all the time. The change takes
place only when there is a sufficient cause
which disturbs ts stability. When cold or
heat destabilizes rapa, it changes. Visuddhi-
magga Mahatika says;

Ripa has the characteristic of change.
It signifies chauge. But change here means
what takes place when opposing forces
come into conflict revealing the fact that
new Rapas arise out of the old.

Then how is it that Rapa that changes
is applied to the world of the Brahmas?
There, too, ripa i1s subject to change when
two opposing factors confront each other.
This nature cannot be dispensed with even
in the world of the Brahmas.

But in the world of the Brahmas it is very
rare to have two opposing ferces, such as heat
or cold, each working against the other. Hence,
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rapas that go to make the Brahmas appsar to
remain unchanged from the moment of their
rebirth-linking consciousness to that of their
death.consciousness. However, the 1intrinsic
quality of matter 1s there with them all the
time. It may not be forever changing at every
moment, but 1t changes when conditions set out
above are present.

HOwW UPADANAFRKIANDIIAS ARISE

The realitics of the five apgregates of clinging
can be seen when the six mides of consciousness
relating to sceing, hearing, smelling, tasting,
touching and thinking arise. At a particualar
moment of arising, Noma aad Ripa are to be
noted with reference to the law of Anicca, etc.
Failure to reflect on the three marks would
result in the birth of the i1dea of I or mine
when clinging or atiachment will dominate.
Noting this attachment with mindiulness will
arrest the flow of Kamma, actions and Sankhara,
mental tormations, in the absence of which no
new becoming can arise. When becoming ceases,

ageing and disease cannot come up and all
sufferings meet their end.

MEDITATING ON DUKKHA

When his power of concentration gets developed
a meditating vogi will come to understand the
causes and effects relating to conditioned things,
able to see inwardly ior himself the rise and
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fall of Namaripas. Things come into being and
perish to become again and also perish, ad
{nfinitum, If he thus sces inwardly this state
of continual flux, he would have mastered
Aniccanupassana, insight into the nature of imper-
manence of the phenoimena! world, DBut one’s
conviction in the reality of this wnature must
be deep-seated, for, only then will one truly
realize that Dukkha is baneful and that all
beneful things are f{earful. This conviction
will lead one to the development of Nibbida
fiana; knowledge which reflects on the aggregates
as disgustful. Finaily wisdom relating to the
Path aud its Fruition will arise. This reflection
on dukkha is Dukkhanupassand.

All dhamma are 1mpermanent. What is
impermanent is unsatisfactory. But what exactly
is Dukkha? Being oppressed again and again
by the inevitableness of ar:ising to perish the
next moment is indeed duikba, Oppression
itself is the root ot aliilis. The characteristic
of dukkha, therefore, is oppression. One practises
Dukkhanupassand when one is constantly mindful
that all conditioned things are arising and

passing away.

One may think that becomiug is nct to be
considered as unsatisfactory. But perishing is
certainly unsatisfactory, Things come ii:to eXxis-
tence to perish. You might have noticed at the
beaches small crabs diggiag holes in mud fiats
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at low tide. At high tide these holes are washed
away aund dustsoyed. When the tide recedes the
little creatures start digging them again, but
they are washed away at high tide as before.
Don’t you think that i¢ is dukkna for them?
A womau wanted to have a baby but she was
childless for some time. Eventually she gave
birth to a child. She was highly pleased. But
the chiiii aied afverwards. How sad! OShe beat
her breast and cried, ‘““Woe the day the child
was born. It were better for me not to have
conceived 1t!” Woise than her case would be
mothers Uearing chiidren now and then and
losing them every now and then.

The nature of origination and dissolution
oppresses us constantly. A yogi notes this cha.-
racteristic of dukkha with mindfulness every
time it presents itself at the six sense-doors.
Thereby he attains dukkhanupassana riana.,

It taay not be possible for a yogi to know
all the roots of sutfering; but when he is noting
conditioned things, he will have a personal ex-
perience of the appearance of sutfering which
stems from his materiail body and consciousness.
A sense.object generating unwanted sense—im-
pressions will certainly produce unpleasurable
feelings that are disgusting. This is suffering.

That dukkha generates fear and anxiety needs
no explanation. Depending on the material body
for succour while that material body is subject
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to dissolution is like living in a delapidated
building which night come down at any moment
to crush the resident to death.

RUPA AS DISEASE OR WOUND

Riapa 1s like a disease or wound. A sick man
loses appetite and sleep, unable to do what he
like to do as a heaithy individual. He is depen-
dent on others who nurse him. If he is bed-
ridden 1t will be all the worse for him. He
will have 1o be helped to be Bathed, clothed,
fed and led to his tuiiet., He will be compelled
to take physical exercises whether Lie likes them
or not. When he wants to scratch himself, he
will be obliged to let someone do it for him.
Thus he is always dependent on others. Ripa
is likewise dependent.

Ripa is also like a festering sore.,  Kilesas like
greed, anger and delusion are verily pus flowing
out from that sore ot the six seusec.organs. A
meditating yogi should note this comparison
while contemplating dukkha, '

Ripa is also like a thorn in the side. It pierces
the flesh and remains tuck there. One cannot
take it out all by oneself.

All evil actions produce unwholesome results.
One pays for the crime one commits. When
one’s kamma, action, 1s bad, one lands in trouble,
Adversity drives one almost mad in the struggle
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for the satisfaction of one’s needs in respect
of food, clothing and shelter. In that struggle
for existence one may either be oppressed or
victimized, competition being so keen 1in life.
As you grow older you will realize how troublie-
some it is to make out a living. If you have
to do evil just for the sake of your material
body and its mental formations, you shall be
destined to the nether worlds.

Riapa is also compared to fever. There may
be many prescriptions for its cure. But there
will hardly be any such for the cure of the
fever of nama and ripa which is constantly attack-
ing you. You cannot escape from the onslaught
of these aggregates of mind and matter wherever
you may be, whether in the nether worlds, or
in the animal world, or in the world of men
or of devas. They are all made up of suffering.
and even when you happen to be reborn a man,
you will be subject to old age, disease and death.

THB STATE OF A STREAM-WINNER

The round of sufferings 1is endless. But
insight-meditation on the aggregates of clinging
as subject to the three marks of anicca, dukkha
and anatta can pave the way to the realization
of the Path and its fruition as befitting a sotd-
panna, stream-winner. Alluding to this Sariputtara
said:
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Thanam khe panetam avuso vijjati yam silava
bhikkhu ime pancapadanakkhandhe aniccato dukkha-
fo--anattato yoniso manasikaronto sotdapattipha-

lam sacchikareyya.

Friend Kotthika! A bhikkhu, accom-
plished in morality, should meditate on the
five aggregates of clinging as subject to the
law of anicca, dukkha and anatta in order
that he comes face to face with the Frui.
tion of the Path of a Stream-winner. He
then knows that he can realize that state.

Which, in short, means that he can aspire to
the state of a stream.winner i1f he practises
insight-meditation on the aggregates of clinging
in the manner above prescribed.

I conclude this discourse with the usual prayer
that this audience attain Nibbina as quickly as
possible by virtue of their wholesome action in
listening to this lecture and meditation on the

five aggregates of clinging.

Sidhu ! Sadhu ! Sadhu !




PART III

(Delivered on the 5th waxing of Tagu, 1328 B.E. and
on the 14th waning of Tagu, 1329 B.E.)

My last lecture deals with meditation on nama,
mind and on ripa, matter, as subject to the law
of anicca, 1mpermanence, dukkha, suffering. 1
shall now speak about the same subject in rela-
tion to the law of anatta, unsubstantiality. But
before going into the matter, let me explain to
you what atta, self or ego, is.

THE DOCTRINE OF ATTA

The doctrine of Atta, self or essential self,
is widely accepted in India. It is mentioned
in the Hindu scriptures that the living atta
arises in the body of an individual by the time
he or she is conceived in his or her mother’s
womb, Qur own country-men are influenced by
this idea of a kind of animus or living spirit
residing in our bodies, acting as a moral
governor of the world and a dispenser of the
fruits of our actions. It is believed that it
has the power to regulate our actions according
to our wishes. This kind of atta 1s called

Sami atta.
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Sami means owner or overlord. The self, as
an overlord, commands things to happen. When
I, the self, will myself to go, I go. Whea 1
will myself to eat, T eat. When I will myself
to sit, I sit, and so on. [ am thes SELF. [he
SBLF belongs to me. This notion recognizes
individaality which is termed Sakkdya from which
18 formed the compound word, Sakkaya disthi, the
heretical view of individuality. It accepis the
existence of ego; and so it is aiso Known as
Atta ditthi, But Buddha taught us as follows
in Anatta Lakkhana Sutta.

Rupam bhikkhave anatta, Rupanca hidim
bhikkave atta abhavissa, nayidam rupam abudhayu
samvatteyya.

Labbhetha ca rupam evam m» rupam hotu, evam
me rupam ma ahositi.

Yasma ca kho bhikkhave rupam arnaita, tasma
rupam abadhaya samvattati,

Na ca labbhati rupe evam wme rupam hotu.

Evam me rupam ma ahositi,

--- DSaya U Pe Maung Tin’s
Translation

So matter, in reality, cannoi satisfy our
wishes and desires regarding what we want to
be or what we do not want to be. Even so,
feeling, perception, mental formations and con-
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sciousness are not the self to whom one can
make the request: ‘‘Let matter behave thus
for me: let matter not behave thus for me.”
They all tend to sickmess or decay unable to
give satisfaction to our wants and desires.

Anatta is a compound word consisting of Na
and Atta, meaning not-self. But our learned
teachers of old render it as ‘'Incapable of
governing, '‘following the Burmese usage. It
has been rendered thus because they would like
to stress the meaning conveyed by Sami atta.
the self that behaves like a lord who governs.

Earlier I told you that matter should be
regarded as an utter stranger to you. This is
in agreement with what Silavanta Sutta has to
say. It emphasises the fact that a devotee
should understand the nature of Riupa which
cannot be overlorded because it is dAnatta, If
you have a friend, you may request him to do
something for you; and he will certainly oblige.
But you cannot do this to a perfect stranger.

Those believing in the doctrine of Self assume
that a living substance takes up its perpetual
abode inside their bodies till they die, When
death takes place the spirit leaves the body of
the deceased either through the nos¢ or through
the mouth. This view of self or A/fa is termed
Nivasi atta,
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The egoists also believe that when the material
body is destroyed, the residert self discards itis
old home to find 2 new ore. It is so infinite-
simal that it can pieice through thick walls,
they say. Buddha enjoins us not to look for it
in matter, feeling, pciception, mental formations
and consciousness. Only when this wnpotion of
ego making matter or Ruapa its home 1s thrown
overboard, can a devotee see realily.

That all mental, verbal and pbysical activities
are caused by Atfta 1s onother form of egoism
known as Karcka atta, An egoist of that category
thinks: ‘1 sce, I hrar, 1 go, | stanrd or 1 sit,
because [ 2am being it il time pr-mpted by
the self.”” But 2 mednuning yopi who notes
with rmindfulness the phenoinena of  seeing,
hearing, etc., as thev onise understands ithat no
self exists rhat prompts anyheay.  Aciions just
take pluce as matter and mins cuirefste each
orher, the one being the czuse while the other the
effect. it is with a view t©0 let the yogi realize
the true nadature of t«he phenomsna that he is
eucoutraged to meditete on conditioned things.
Remember the instiucuicu: Noie that you are
golig when you go «nd apply 10 u1f your physical
actions like bendiny o1 stretching your body,
etc.

When you are fecliag miserable or happy, you
might think that it 1s yourself that is {feeling
miserable or happy. This stems from a sense
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of clinging to the idea of self: and this kind
of egoism is called Vedaka atta,

Buddha taught us meditation on the three
Vedanas or feelings of pleasure, pain and indiffe-
rence winicly are all subiject to the law of Anicca,
etc., op-2ais3¢ he wanted us as his devotees to
break ourselves awny from Vedaka atta, But
deviatiomists, during theiw flights of imagination,
propound thit meditation must be directed only
on indiffercace or ~quanimity of the mind and
that the other two Vedanus =h>nld not be subjected
to meditation. T'.is teacing goes against tlie
tenets of Buddhisin, Tihose who accept this
way of thinking will be deprived of the know-
ledge about the r«.4liry of pain and pleasvre.
Upekkha, equani-oity, 1s a state of mind which
cannot be easily {:t and understood. So the
meditaior may not ve a abie to contemplate 1t,
The result will he that he will be at sea
buffeticd by Anusaya kilesa, predisposition for
defilements. Under such cirumstances he will
unwittingly b2 deoriving himself of the benefits
bestowed by the Sasand.

A serious study of the above four categories
of beliet in A#ta will reveal that only insight-
meditaition on conditioned things or Namaripa
with reference to the ihree marks of Anrnicca,
Dukkha and Anatta can bring about the eradica-
tion of wrong views of self. A casual analysis
of this material body into its components is
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not enough. The discovery, while meditating,
of the apparent disappearance of Riipa, form, is
also not enough; for although the concept of
materiality seems to be abnegated, the mind
still keeps a stronghold on its object. Atta
still remains at the bottom. In such a case the
meditator would like to think; *“'It 1s 1 who
meditate. It is I who gain knowledge. 1 feel
happy.” This means that he is still clinging
to feeling, perception, mental formations and

consciousness as his self.

To do away with the idea of self and gain
proper knowledge of Anatta, weditation on the

lines hitherto suggestd is essential.

In contemplating tihe five aggregates of cling-
ing, with an awareness of their being subject
to the law of Anicca, etc.,, a yogt: must view
them as (1)impermanent and therefore (2) unsatis-
factory. They must also be looked upon as
(3) a disease or (4) a festering sore, He must
know that they give pain (9) as & thorn in the
side does, that they are (6) conductive to un-
wholesome actions which produce unwholesome
results, that they bchave (7) like utter strangers
and that theretore, are ungovernable, and that
they are (#) like an ague that oppresses the
patient, and that they are (9) catastrophic in
that they are subjected s perpetual decay and
death. It must also be remembered also tihat
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they are (10) void and useless and (11) not-
self.

Lvery individual considers himself a living
being possessing a physical body which 1s so
tangible and real that no amouot of self-analysis
entailing dissection of its entity into tiny parts
can dissuade him from the notion that Atfa or
self or living substance does not exist. [ think,
so | am, be maintains. But with a meditating
vogi firmly coanvinced in the impermanent nature
of all comporund things, the idea of self subsides.
Every time he notes the mind-object and the
noting mind with due awareness, he discovers
that both dissolve at the very moment of his
noting themn. He now sees Anatia,

‘This knowiedge of anatta grows in three stages.
Firstly, the recognition of the aggregates of
clinging as non-ego constitutes the realization
of the truth about unsubstantiality, anatta. Second-
ly, this wiil give rise to the knowledge that,
in this phenomenal world, things happen of their
own accord, without any agency that controls
or governs them. This is called anatta-lakkhana,
characteristic of anatta, Having discovered this
sign ol unsubstantiality or impersonality a yogi
continues meditating on the five aggregates of
clinging, keeping an eye on the eleven ways by
which anatta 1s to be contemplated, and acquires,
finally, anattanupassana fiapa, insight into the nature
of non-ego.
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MEDITATION ON THE THREE MARKS

MBDITATION ON THEY THREB MARKS

All things considered, the eleven view-points
in connection with meditation enumerated 1in
the foregoing will convey to the meditator the
meaning of the three marks of anicca, dukkha
and anatta, But the idea of anicca, impermanence,
is hard to be assimilated for the following rea-
sons. Firstly, it is very seldom that one becomes
mindful of the rise and fall of namaripa, Every-
thing in the phenomenal world appears to be
continualiy happening In other words, all hecom-
ings are continuous. That continuity conceals
the true fact that all conditioned things are in
a state ot flux. Under such circuinstances the
characteristic of Anicca remains submerged under
th: falseview of eternity. It is only with the right
understanding that the idea of a continuum of
all phenomena that can be found in nature can
be destroyed. When a yogl meditates on the
characteristic of anicca, the true nature of
impermanence reveals itself, This 1s in a accor-
dance with the saying of Visuddhi Magga te the
efftect that what has not arisen bhefore arises
now and disappears the next imstant., This
phenomenon is like a flash of lightnirg., The
flash as one sees it was not there before. But
it has now appeared. At the next mawuient it 1s
gone! It is indeed anicca: buat it iu hard io be
visualized because the law of continuity coveis
up the truth about the transient nature of the
flash. This cover-up is made possible by the
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fact that we are unable to note properly the
arising and dissolution of namaripa as they occur.

The truth about the impermanent nature of
conditioned things cannot be realized by mere
process of thinking about the khandhas, aggre-
gates of mind and matter, and of reciting that
they arise and pass away. One must contem-
plate what one sees, or hears, or smells, or tastes
or touches every time contact is established
between the sense.bases and the sense.objects.
This is in accordance with the injunction: Note
that you go when you go. All physical beha-
viour that one exerts must be made known to
consciousness. Pain, pleasure and indifference
must be recognized at every moment they arise.
When consciousness arises along with craving,
it must also be noted with mindfulness. One
must try to be aware of the upsurgence of desire
and lust the instasnt they rear their heads. Con-
sciousness must be able to grasp its object the
moment it appear.

YBI1ZE THE MOMENT OF OCCURRENCE

The true nature of nama and ripa can be known
only when oune can seize the moment of occur-
rence of the phenomenon and mneditate on it.
In the analogy oi the flash of lightning, it is
only when one looks at it the moment of its
occurrence that one knows 1its origination and
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dissolution and understands its true nature. The
following three points may, therefore, be noted.

(1) Note the phenomenon as it arises to know
its true nature.

(2 ) When its true nature is known, origina-
tion and dissolution will become appa-
rent.

(3) Only when one can appreciate the rise
and fall of the khandhas can one gain

knowledge about anicca.

When one fails to observe the phenomenon
at the time of 1ts occurrence, one is inclined
to think that it 1s continuous. There appears
to be no hiatus in the chain cof events. 7This
is santiti pannatti, law of continuity. Influenced
by this law one belabours under the notion of I
and thinks that one’s ego 1s a permanent entity
that enables one to say, *f hear. [ see. It is
I who think and know.”

A swarm of white ants moving in a file pre.
sents to the eye as a long anad unbroken line;
but a close look into iv would reveal that each
individual i1nsect 1s unrelated to the other. A
meditating yogi does not see any phenomenon
as a continuous chain of events. He sees that
1t has its precedence and subsequence which
are separate and distinct. What one saw in the
past is not what one sees now. The sense-impres.
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sion gained 2 moment ago is not the same as
that being 1eceived now. One is entirely dis.-
tinct and s.-parate frem the other. These remarks
apply to =il other phenomena connected with
the sense of hearing, couching, thinking and the
like. Por, as each phenomenon arises, dissolu.-
tion ioltows. When this characteristic is known,
aniccanupassand fiana is developed.

FOUR PUST«RES CONCFAL DUKEKHA

The four postures or iriyapathas are walking,
sitting, standing and lying down. They help
to make the body comfortable. When thus com-
forted, the ..0dy 1tails to recognize pain and
suffering. The <characteristic of dukkha, says
Visuddhi (iaggs, 1s covered up by the lack of
tnindfulness of the aature of 1ts oppressive
isndencies «od aisu by the ‘our postures contri.
puting tu that negligence. 1 one bends his mind
on the oppiessive nawre uf dukkha to the exclu-
sion of comiori created by the four postures,
pain and sutfering will be revealed 1n all its
1Iignominy.

We rarely regard ordinary physical discom-
forts as pain and suifering because we can
correct them by changing our postures, that
18, by taking exercises. So we fail to realize
the oppressive naturce or dukkha which, however,
1s always there, lurking

A medlitater 1s considantly aware of his phy.
sical bthaviour. His mnad is always aiert., So
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APPARENT SOLIDITY COVERS UP ANATTA

he can take note of the fact that he is sesing,
hearing or touching. As he i1s occupied with
meditating on the rise and fall of his belly, he
may feel tired, or hot or painful. He notes
all these sensations. Then he may want to
correct his posture to relieve discomfort. He
notes the desire that grows in him. Then he
may make efforts to correct his posture. He
notes his efforts. Or he may endure all dis-
comforts, concentrating his mind on the feeling
of tiredness. He notes his endurance. Ulti-
mately tiredness disappears. He taen gains the
knowledge that his physical body 1s atter all
a mass of suffering; and this knowledge i1s called
dukkhanupassand fidana.

APPARENT ESOLIDITY COVERS UP ANATTA

Dhatus, elements, that go to make ndma, mind,
and ripa, matter are divisible and analysable.
But an ordinary individual, being unmindful of
this nature, belabours under the notion called
ghanapannatt! which takes conditioned things as
one indivible whole, solid and substantial; and
this concept of solidity covers up the true nature
of anarta, unsubstantiality. A meditatiag yogi,
being able to analyse the compositiocn of nama.
ripa comes to the understanding that it has no
substance whatsoever.

One of the characteristics ot anatta is un-
governability., ‘The self cannot be made to bend

F. 7
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A ..DISCOURSE ON

to our will. We cannot dictate it to be thus
or not to be thus. All are rendered impotent
under its tutelage. Those who are not used to
meditation cherish the impression that they see
things because they possess the will to see them.
For example, when they exercise their will to
hear, they can hear; when they exercise their
will to bend or stretch their bodies, they can
bend or stretch their bodies; or when they exer-
cise their will to think, they can think. The
self, they presume, i8 the governor of all their
actions and arbiter of thcir destiny. To a medi-
tating yogi, however, all things appear to him
as mere namaripa which just arises and passes
away because it is 1ts nature to arise and pass
away. Actions follow their own natural course
and no self can manipuiate them. The eye con-
tacts the eye-object, and seeing takes place.
You may not nave the desire to see. You may
not make any attempt at seeing. But you can
not help seeinyg the object when it comes into
contact with the eye. The same may be said
with reierence to the phenoinena of heariag,
touching and thinkiug. You may wish that only
pleasant tbings happen, and that all such plea.
sant things abide by you forever. But tince
you do not have the power to control or govern
what you consider your self, nothing goes accord-
ing to your wish. For those who fail to medi-
tate 1n the way that has been suggested, the
potion af solidity of the aggregates of mind
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and matter dominates the nature of unsubstan-
tiality of all conditioned things.

Ghana pannatti, concept of solidity, manifests
itself in four ways, namely, (1) Santati ghana,
( 2) Samiha ghara, (3) Kicca ghana and (4)
Arammana ghana,

SANTATI GHANA

I have dealt with the concept of continuity
called Santati pannatti which is related to santati
ghina, When one looks at an object, cne sees
its image for the space of one thought-mnoment
after which 1t disappears and recedes into the
past, Then the mnext 1mage immediately ({ills
the vacuum thus caused giving one the impres-
sion that the past is linked with the present
to form a chain of continuity, thus giving rise
to the appearance of the sameness of the object
under study. This leads to the belief that the
phenomenal world is uonchanging and stable.
This is Suantati ghana,

When we see a thing, hear the sound it makes
and think about it, the acis of seeing, hearing
and thinking are separate and distinct. What
we have just seenn or heard or thougut about is
quite different from what we are seeing or hear-
ing or thinking about now. But to an ordinary
individual the entire process of seeicg, etc., is
continuous and the object appears to exist as
one entity throughout the time. From this nature

03




A DISCOURSE ON SILAVANTA SUTTA

of the process the assumption of the exXistence
of self or ego that sees, hears or thinks arises.
Hence we say, 'l see; I hear; I think,” as if this
I remains stable and permanent throughout.
Such an assumption stands in the way of a
non-meditating individual in the realization of
the truth about anatta. But a yogi noting the
arising and passing away of namarapa gains a
clear knowledge of impermanence and unsub-
stantiality. The exercise of the knowledge about
this anicca and anatta dispels all concepts of
continuity and solidity.

SAMUIIA GHiNA

All factors of consciousness combine together
to give us an impression of wholeness ot entirety.
Eye-consciousness, ear-consciousness, nose-con-
sclousness, tongue.counsciousness and touch-con-
sciousness conspire together to give us the notion
that they collectively go into the making of an
individual who stands whole and solid. That
is to say that all namas and rapas in the domain
of sankhdra, voiitional activities, constitute indi-
duality or personality. An ordinary man without
insight-knowledge thinks, ‘I see; I hear: I think,”
however much he has learned from books that
matter 1s divisible into its components. When
a mindful observer iooks at himself he comes
to the understanding that the eye-basis, the
eye-object, the eye.consciousness and the feeling
of pleasure derived from seeing are all separate
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and distinct from one another functionally. One
who fails to note seeing as its occurs would
rather prefer to formulating the idea in his mind
that all these functions combine to produce the
solid state of atta; and he would say to himself,
“This physical body which possesses the eye
constitutes I; the hands and feet that I now
see are mine: the subject who experiences plea-
sure of the sight is also myself.”” Matter coa.-
lesced into a mass gives us the impression of
wholeness or entirety which them is mistaken
for solidity that is indentified as an individual.
This is called samuha ghana,

A meditating yog! who has acquired the know-
ledge of wdayabbaya and bhariga can understand
correctly that the eye-basis, the eye.object and
the eye.consciousness are separate and distinct
and that they are subject to change or decay.
When the concept of entity or individuality is
destroyed, the truth about agnatta is revealed;
and the enlightenment is called anattanupossana
nana,

KICCA GHANA

Eye-consciousness does the function of visual
cognition and ear.consciousness of aural cogni-
tior. But non-meditating individuvals take it
that it is their own self that does these functions
as a consequence of which they see things. The
all pervading idea of I works them up to the
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rise of ego. which they regard as the prime
mover. In the phenomenon of seeing, the eye-
basis does the function of receiving the 1image
that the eye.object supplies. Then the eye-con-
sciousness takes over to do the job of discern.
ment. When these different functions are viewed
together as a whole, the concept of ego-entity
that enjoys the sights and sounds during the
phenomena arises; and this concept 1s called
kicca ghana, concept of solidity created by func.
tions that merge together.

A Vipassani yogi can differentiate these func-
tions performed by the sense-basis, the sense-
object and the mine-consciousness in all what
takes place. As concentration develops, he is
able to distinguish nama from riapa by such diffe-
rentiation of functions and eventually he arrives
at the understanding that after all they dissolve
together. This shows the futility of atta. All
conditioned things are immaterial or unsubstan-
tial. In this way anatianupassana figna, analytical
knowledge about not-self, is developed.

ARAMMANA GHANA

Seeing occurs when the mind dwells on the
eye-object; hearing when it dwells on the ear-
object; smelling when it dwells on the nose-
object; tasting when it dwells on the tongue.
object; touching when it dwells on the tangible
object; and thinking when it dwells on the
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mind-object. In all these phenomena the sense-
objects are varied and many; but the subject
appears to be one and the only individual for
all the actions relating to seeing, etc., are created
by him. This is the concept of solidity con.
jured up by a combined force of many diffe-
rent sense.objects. It is called arammana ghana,

A yogi who has developed insight knowledge
is fully aware that seeing and hearing by one
individual are two different phenomena although
he sees the object simultaneously as he hears
it making the sound. Confining himself to only
one phenomenon - -seeing for i1nstance--he 1s
able to appreciate the fact that what he saw
a moment ago is not the same as that he is now
seeing. What is more, he is able to understand
that the eye-object that he 18 meditating upon
dissolves at the very moment of his meditation.
To him, therefore, the many processes of seeing,
hearing etc., are not attributable to an 1ndivi-
dual. They are just the manitestations of various
aspects of the phenomenon. This way of thinking
virtually destroys the notion of solidity, and
leads one to the knowledge of aratia,

Let me say it on the authority of Visuddhi
Magga Mahatika that the characteristic of anatia
becomes apparent when the concept ot soiidity
created by elements that combine to make a
compound is shattered. The dhammas of nama-
rupa act or react on one another to combine
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themselves into a solid mass. One who has no
background knowledge about sankhdra, volitional
activities, takes this compound mass as one
whole or entity. This kind of notion is called
samiaha ghana. In this manner he considers
dhammas that can be functionally differentiated
as one whole or entity. The eye-basis, the eye.
object and the eye.consciousness are separate and
distinct. Ordinary individuals, however, take
all these different dhammas as one complete
whole. This concept is kicca ghana, There are
also other dhammas, such as sense-bases, which
can be classified into basic qualities by dint of
their different inclinations towards their sense-
objects. But an ordinary individual takes them
as one entity. This idea of solidity springing
from such a notion is called drammana ghana,
But when iasight meditation is called into aid,
the 1dea of entity or solidity breaks up, bursting
like a foam touched by hand. Then realization
arises that all dhammas take place in the course
of nature without any agency prompting them
and that they just take place to dissoive. l'hese
four ghanas as explained conspire together to
create the view of self: and when their nature is
duly noted with mindfulness, the characteristic
of anatta becomes known.

ANATTA, REAL AND APPARENT

When matter is analysed and broken down
into its components, the idea of materiality
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usually disappears. Some would like to think
that when this knowledge of disappearance .arises
anatta fiagna is established. But this casual know-
ledge cannot lead one to the conviction of the
doctrine of unsubstantiality, for although mate.-
riality in its physical sense has been discarded
it still clings to the individual in its spiritual
sense. If the idea of materiality still remains
in his conscicusness, he willi not be able to
visualize anatta, In the formless realm Brahmas
possess no physical body; but as they still retain
consciousness, they regard it as their self. So
they cannot conceive anatta. QOne may be able
to do away with the idea of body but one still
clings to the idea of mind. It must be remem-
bered that even when one has attained pannatti
or conceptual knowledge about andtta, one may
not become firmly established in the paramattha
or real knowledge about it. It is only when one
meditates on the rise and fall of the khandhas,
the aggregates of mind and matter, to gain a
personal and practical experience of their nature
of ungouvernability that one can say with cer-
tainty that he knows what unsubstantiality is.
Outside the Sasana, rishis like Sarabhanga, a
Bodhisatta, could expound anicca and dukkha but
not unatta, as it is very difficult to explain,
Buddha himseli had to explain anatta to the group
of five monks by first introducing the subject
of anicca and dukkha.
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But the law of anicca that people outside this
Sisani know is highly elementary. When a pot
is broken one is reminded that it is subject to
the law of impermanence. When one stumbles
and gets hurt, one would exclaim to himself that
life is all suffering. But such revelations are
all pannatti knowledge which can hardly be im.
proved upon unless the absolute truth about
anicca and dukkha is visualized through insight-
meditation.

But one should not lose heart. In the {irst
Sutta of Nava Nipita of Anguttara Nikaya 1t
has been said that once anicca is recognized,
anatta can also be known. The commentaries
also explain that once anicca is known, dukkha
and anatta can be recognized.

ADVANTAGBS OF MEDITATION

What, it may be asked, are the advantages
of meditation on the three marks? Regarding
this, note what Sariputtara said:

Friend Kotthika! While a Bhikkhu, accom-
plished in morality, is noting the five aggre.
gates of clinging with mindfuloess with
reference to their inherent nature of imper-
manence, suffering and unsuhstantiality, he
comes within sight of the Fruition of Sota-
patti magga. Meditation therefore offers
him the opportunity to become a Sotipanna.
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ADVANTAGBS OF MEDITATION

In my next lecture I shall deal with this
subject about stream.winners. Now I conclude
with the usual prayer.

May you all, who have listened to this dis-
course on Silavanta Sutta attain Nibbina having
realized the natare of the five aggregates of
clinging through tae practice of insight.meadi-
tation !

Sadhu! »adhu | Sidhu !
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PART 1V

( Delivered on the full moon day and 15th, waning
of Kason, 1329 B.E.)

e Bl el ol ads.a

My last lecture relates to the subject of medi.
tation on the five aggregates of clinging with
reference to the three marks of anicca,etc., to be
applied to it 1n the eleven ways suggested by
Buddha. In the present lecture 1 propose to say
something about Jhana Sutta ot Nava Njpita ip
Anguttara Nikaya wherein 1t has been shownp
that, when a DBhikkhu 4drises from his first
jhanic trance, il 1s usual tor him to look back
in retrospect the five khandhas operating at thae
time of the trance trom the point of view of
impermanence in the eleven aspects that have
just been mentioned.

JBANA BUTTA
Al extract from Jhina Sutta runs thus:

A Bhikkhu who abides in the first jhdna
dissociates himself trom sensuality and im-
morality with due reflection and investiga.
tion (of the mind and matter) and establjshes
pimsell 1n joy or piti. After rising from
the trancCe, he contemplates also matter,
feellDg, perception, mental formations apnd
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consciousness which operated during his
trance with the realization that they are
impermanent and conducive to suffering,
very much like a disease, a fesiering sore,
or a thorn in the side, tending to produce
unwholesome actions, as ungovernable as an
utter stranger, as troublesome as ague, catas-
trophic, egoless and void. He therefore 1eviles
from them and birings himself together to the
element of Nibbana where all mental forma-
tions cease to operate, where aill substrata of
existence come to amn wsnd, where all cra-
vings are abandoned and where ail sensual
desires are exterminated., His mind uow
dwells upon the 1eality, peace and transcen-
dentality of Nibbana. As he thus medi-
tates he reaches the final stage of Fruition
(Arahatta-phala) where all asavas, moral depra-
vities are uprooted.

In substance this passage means that a Bhikkhu
who has arisen firom the jhanic trance reflects
on the five aggregates of clinging that persisted
even in his jhapic mood with an awareness of
the eleven aspects of anicea, The Bhikkhu
meditated with Jjhana citta or the inind bent on
jhana while he was 1in his jhanic state., When
he rose from 1t to revert to the state of an
ordinary individual, he meditated with mindful-
ness bent on vipassang citta or insight which can
be acquired through kama kusala, wholesoine
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actions apperiaining to a man of the sensual
world, It means that the jhanic Bhikkhu exer-
cises jhana citta and the ordinary Bhikkhu exer-
cises Adwra cilta.

The Commentaries give an explanation to the
passage, 't¢ hring oneself to the element of
Nibbana,” that occurs in Jhdana Sutta as follows:

A yogi may get inclined to  Nibbana
through hearsay, or through a proper study
of the scriptures or through the acquisition
of Pannatti or conventional knowledge with-
out bring able to appreciate the fact that
Nibbdna 1s peace par excellence. But intui-
tively he may have cowmne to know the
characteristic of Nibbina. A bhikkhu esta-
blished ia the knowledge of Nibbana means
that bnikkhu who has established himself
i iasigiat through insight-meditation feeping
the ‘fhree Marns of Anicca, etc., as his
mind-objeci., Arahatta Magga, the Noble Path
iruitifies when the four Ariya maggas are
accomplished in their correct order.

Here the miud becomes bent on Nibbadna when
the yogi gets truly convinced of the unwhole.-
someness of all Sunkharas or mental formations
and when be tries to get away from them and
embrace Nibbana, encouraged by the knowledge
of the Path. It must also be noted here that
one cannot gain the konowledge of the Path
without the practive ot insight-meditation.
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ANICCA SUTTA

I,shall now tell you what Anicca Sutta of
Khandhavagga Samyutta has to say abcut
meditation that leads to the enlightenment of
Nibbana figna, knowledge of the khancdhas as
being disgustiug:

O bhikkhus! Matter is impermanent -
feeling is impermanent; perception is imper;
manent; mental formations are impermanent;
and consciousness is impermanent. When
one gains conviction in the impermanent
nature of these aggregates of mind and
matter, one develops revulsion in them,
getting bored and disgusted with matter,
feeling, perceptions, mental formations and
consciousness. Disgust generates desire to
get liberated from human passions. In the
absence of passions a yogi comes to the
realization that he has become emancipated.
S50 he now says: ‘*There will be no new
becoming for me; I have become accomplished
in the noble conduct of the Ariyas, Werthy
Ones; all there is to be done has been
done and nothing remains undone.”

These are the words of Buddha when he was
explaining the dhamma relating to Paccavekkhana
nana, knowledge of self-appreciation.

Disgust 1s developed when one meditates on
the khandhas and gains intuition that they are
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all void and useless. Yet some would like to
belittle insight-meditation by maintaining that
since one has understood impermanency, it 1is
all superfluity to meditate upon it. Such a
way of thinking cannot lead one to Nibbana fnana
which eradicates passions and paves the way
to the Path.

In the Khandhavagga, Dukkha Sutta and
Anatta Sutta follow Anicca Sutta, and the same
observations apply.

IT IS IMPERATIVE THAT DISGUST MUST BB DEVBLOPED

Disgust can be truly developed only when the
faults and foibles of the khandhas are fully
realized. 'Those Jiving in the dry 2zone are
oblivious to the unfavourable conditione uder
which they live., Only when thirst and hunger
assault them as a result of drought, they realize
their shortcomings and leave the place in
disgust. All sentient beings are usually pleased
with their bodies of the khandhas that they
cling to themn without giving any thought to
the three marks of Anicca, Dukkha and Anatia.

They lack conviction and faith in the teaching.
For them the road to Nibbana is closed.

IGNORANCE OF UPADANAKKHANDHAS

Everyday we are seeing, hearing, smelling,
tasting or touching sense-objects. But we
rarely meditate on them mindful of the law of
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Anicca, etc, We read in the scriptures about
them, no doubt; but we hardly know that seeing,
hearing, etc., make up Updadanakkhandhas.

S50 we take permanence for impermanence,
pain for pleasure and substantiality for unsub.-
tantiality. We think that this is a world of
Nicca, sukha and Atta. Beiabouring under such

notions we fail to arrive at Nibbida fiana and
Magga nana, knowledge of the Path.

SENSE OF DISGUST
MUTIVATED BY INSIGHT KNOWLEDGE

When insight knowledge is gained, one becomes
weary of the burden of the khandhas. When
one’s power of coucentration gets stronger and
stronger through the practice of insight medita-
tion, one becomes fully aware of the fact that
the Ripa, the object, that is known arises and
passes away along with &Nama, the subject, that
knows, and that tihe tormer is the cause while
the latter 1s the effect. This phenomenon of
continual arising and passing away Is transience
and spells misery or iii. As no agency can
control or govern it, what we consider as the
self is after all unsubstantial and void. This
knowledge indicates the dawn of reason or
the birth of the investigative tendency called
Sammasana iana.

As the yogi continues to practise meditation,
he will persoually experience the reality of the
existence of fleeting moments during which the
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rise and fall of the Khandhas take place with
singular speed, revealed by lights and colours
that thrill him with a sense of Piti, joy. But
both his body and mind are at peace while
remaining alert all the time. Memories and
perceptions arise in him at break-neck speed.
This condition is apparent when he gets to the
stage of Udayabbaya #iana, knowledge of the rise
and fall of the aggregates of mind and matter.

Having mastered this knowledge, the yogi
leaves aside Pitl and goes on with his meditation
till he clearly sees in his mind’s eye the pheno.
menon of origination and dissclution of the
aggregates, especially the speedy dissolution of
the noting mind and the noied object together
in pairs. At this stage he may be noting the
rise and fall ot his beliy witliout being aware
of the belly. In the same manner when he
meditates upon the act of walking, extending
or stretching his limnbs, he is unaware of the
shape of his limbs or the manner of his move-
ments. Now he has gained Bharnga iidna knowledge
of dissolution of the aggregates, here represented
by his noting mind and the noted object,
Arammanaka and Arammana 1espectively. This
stage of knowledge is descrihed in Visuddhi
magga as follows:

Nane tikkhe vahante sankharesu lahum upat-
thahantesu uppadam va thitim va pavattam va

nimittam  va  nasamp.ipunati, khayavayabheda
nirodheyeva sati santitthati.
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(When Bhanga fiana arises) the intellect
is rendered so sharp that its performance
appears to be almost automatic in setting
volitional activities in motion in all clarity,
under which circumstance the mind skips
over the Uppada stage of origination, the
Pavatta stage of establishment and the Nimitta
stage of imprinting imagery of the pheno-
menal world and assiinilates only its destruc-
tion, decay and disintegration.

When Udayabbaya figna arises, Uppada, origina-
tion of Nama aund Riupa becomes clear and evident.
When Sammanasana fizna arises, Thiti, static stage
of the thought-process, presents itself clearly
as a result of the taw of continuty, notwith.
standing its recognition of the nature of impet-
manence of mind and matter., But 1in the
beginning, just before coming to this stage of
investigating knowledge only Pavarta or esta-
blishment of the phenomenon is rendered obvious
as the rise and fall oi the aggregates are yet
to be experienced. Here, however, even Nimitta
imagery of the phenomenon, can be seen. But
when Bhanga iiana arises, ueither the origination
nor the establishment nor the imnagery are clear,
What 1s clear now is only dissolution every
time the phenom=znon is noted. This agrees with
the personal experience gained by the yogis.
This shows that Visuddhi Magga, written
1,500 years before has stood the test of time,
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The following brief passage occurs in Pati.-
sambhida Magga:

Arammananca patisankha, bhanganca anupas-
satl; Sunato ca upatthanam, adhipannavipassana.

Having got enlightened on the dissolution
with regard to the mind.object, a yogt
continues meditating on the dissolution ot
mind that takes note of the object. He
then comes to the realization that all
Sankharas, mental formations are empty and
void. This realization is the highest form
of insight-knowledge.

Here the idea of self is totally wiped out by
the knowledge of dissolution. When all dhammas
are known to decay at any timne, fear sets 1in.
The knowledge of that fear 1is DBhaya nana.
‘This prompts one to arrive at the knowledge
ot the five aggregates of clinging as evil, and
this knowledge is called Adinava fiana, When
one fooks at them in disgust, ANibbida iiana
operates. When this sense of revulsion 1is
developed one abandons all desire to keep them
as one’'s own possession. One looks torward
to dispensing with them altogether. This
knowledge as regards the wish to escape from

the shackles of the khandhas is called Muncitu-
kamyata fiana.

If you really want to escape from the burden
of the khandhas you must make further ende-
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vours in the practice of meditation. In fact
you must make a special effort to reflect on the
contemplation of the five aggregates of clin.
ging as subject to the law of Anicca, Dukkha
and Anatta; and this knowledge of reflection is
called Patisankha riana., When this knowledge
becomes strengthened, a sense of equanimity
towards all conditioned-things will he developed;
and it is called Sankharupekkha riana. Visuddhi
Magga comm-nts on this with the parabie of
fisherman.

THE FISHERMAN AND HIS CATCH

While fishing a fisherman caught something
big 1n his trap. Much delighted with the catch,
he put his hand in the trap and grappled it.
When he withdrew his hand, he discovered that
he had caught a big snake by ihe neck which
had three marks by which its poisonous mnature
1s to be known. Much alarmed, e attempted at
throwing away the poisonous snake; but it
would be dangerous to throw it away undeqr
the conditions obtaining. So he waved it three
times over his head and flung it away. As 1t
was flying in the air he ran for bis life.

A yogi, unaware of the Three Marks of
Anicca, etc., as he meditiatcs on his seeing,
hearing, etc,, considers the phenomenal world
as pleasant and delighful, He 1s very much
like that fisherman who was pleased with his
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catch which he thought was a fish., Then the
yogl discovers that what he thinks as pleasurable
are subject to the Three Marks of impermanence,
suffering and unsubstantiality, he gets much
frightened as the fisherman grappling the snake
by the neck which has tell.tale marks of poison.
Suddenly he sees the light of reason. Firstly
he realizes his mistake. Then he becomes
disgusted with his body of the aggregates of
mind and matter. He wants to fling it away,
if that be possible.

If you want to escape from evil recognizing
it as evil, 1t 1s imperative that you must
practise insight meditation with reference to
the Three Marks of Anicca etc. If you are
misled into the belief that contemplation of the
Three Marks are superfluous since you have
understood already, you can never reach the
stage of Muncitukamyata nana  without which
emancipation is not possible,

The kinds of insight that I have enumerated
are in accordance with what has been expounded
in Patisambhida Magga.

MEDITATION LBADING TO THB STATE OF A SOTAPANNA

Meditation on the five aggregates of clinging,
keeping an eye on the eleven aspects of the
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